Over the last decade, a number of religious groups have assumed differing positions on the relationship between 'black identity' and religion. In this article, I intend to present some of the tendencies in the current debate between the Afro-Brazilian religions and the black Roman Catholic and Evangelical movements. I suggest that this debate be constructed from positions engendered from the interrelationships of these groups and from the policies for promoting the legacy of African symbols as a part of Brazil's national heritage.
Introduction
During the last few years I have been working on a research project, the object of which is to analyze the role that the Afro-Brazilian religions and their symbols have played in the construction of Brazil's national identity in general, and of black groups in particular 1 . However, considering that during the last few decades a number of religious movements, in addition to the Afro-Brazilian ones, including the Black Catholic and Evangelical movements, have assumed certain positions on the relationship between 'black identity' and religion, this article intends to present some of the tendencies of the contemporary debate between these three religious fields. I suggest that this debate be constructed from positions that arise from within these fields and from the dialogs between them and their interrelationships with the policies for promoting the legacy of African symbols as a part of Brazil's national heritage. I identify at least three logical approaches to this debate: 1) the emphasis placed on the centrality of the Afro-Brazilian religions in the construction of black identity promoted by public agencies, whether religious or non-religious, by what is known as the Movement of 'People of African origin'; 2) the appropriation of aspects of Afro-Brazilian religiosity by the Black Catholic Movement, reinterpreting them in the context of the inculturization of theology and the liturgy, and 3) the denial (or minimization) of these religions as the only paradigmatic axis for the construction of 1 The research was conceived by Vagner Gonçalves da Silva and Rita Amaral and the project initially received financial support from FAPESP, and currently from CNPq. For an overview of the project see Amaral e Silva, 2006 , and the website: http://www.doafroaobrasileiro.org/.
this identity on the part of black evangelical ministers. In these three fields Afro-Brazilian religiosity goes through a process of 'culturalization', but with meanings that differ according to the approach of each of the camps.
I will start by indicating some of the characteristics of these groups and the dialogs (be they pacific or conflicting) between them.
From the "Afro-Brazilian terreiros" to the "traditional people and communities of African origin". Northeast of the country. However, in order to be able to film and record these examples of 'Brazilian culture' the Mission needed to apply for a license from the police, as many of the religious activities that it intended to observe were subject to state control and inspection, like the catimbós and xangôs of the Northeast. This stigma stemmed from the social relationships established under slavery, and also, once slavery had been abolished, continued under the impact of the 'scientific' theories of racism that pervaded society at the turn of the last century and were divulged by authors like Nina Rodrigues. This doctor was the first ethnographer of Candomblé to use the Afro-Brazilian religions as an empirical demonstration linking the supposed racial inferiority of the blacks with the nature of their cultural life. By the time these theories were officially abandoned they had already caused as much damage as the socioeconomic hardships that these people had suffered.
In the context of the black political movements of this time, neither Candomblé nor similar practices enjoyed much prestige. The Black Brazilian Front (1931 -1937 , the first movement of its kind to be organized nationwide, thought that the integration of black people into society would be easier if they distanced themselves from anything that was seen as culturally backward: 'exotic' dances, samba, drum beating and Capoeira etc. (Hofbauer, 2006:359) . Thus, elements from the African past were not considered strategic for the affirmation of contrasting identities nor for the political fight of black people for social and cultural recognition.
Similar positions were also defended by militants of the left. Jorge
Amado, who was a member of the Brazilian Communist Party (PCB) from 1933 to 1954, advocated in a number of novels that people should move away from the alleged limitations imposed by popular beliefs in favor of the political fight that would transform their standard of living. Antonio Balduino, a character in the short novel Jubiabá (1935) , is an excellent example of this attitude. A poor boy who was born on the hillsides of Salvador, the determining influence on his childhood was the community run by the pai-de-santo Jubiabá. As a grown man, after experiencing a number of rejections and cases of racial discrimination, he becomes a defender of the fight of the trade unions and the right to strike as a way of confronting the abuses of the ruling classes. He interrupts a ritual in the honor of Oxossi at the terreiro of Pai Jubiabá to encourage those present to join the strike: "My people, you know nothing... I'm thinking inside my head that you don't know anything... You have to see the strike. Blacks go on strike, they're not slaves anymore. What good is it for blacks to pray, to come and sing for Oxossi? The rich give orders for the feast of Oxossi to be cancelled. Once the police closed down the feast, when Oxossi appeared as Oxalufã, the old man. And they took Pai Jubiabá with them, to prison. Oh yes, you remember. What is it that black people can do? Nothing, not even dance for the Orisha. So you don't understand anything. Black people are on strike, bringing everything to a halt: cranes, trams, electricity. Where's the light? Only from the stars. Blacks are the light and the trams. Blacks and poor whites, they're all slaves. All you have to do is to want not to be a slave anymore. My people, let's join the strike; the strike is like a bead necklace -everyone together is (a) beautiful (thing). If (the chord breaks and) one bead falls, all the others fall too. My people, let's go!" (Amado, 1935:299) I would stress that this political position of the author's, transferred to many of his fictional characters, does not exactly disqualify the terreiro as a legitimate space for the production of social values. Jorge Amado himself was greatly responsible for the propagation of popular culture and was also a defender of religious freedom. As a deputy for the Brazilian Communist (Rocha, 2004:335) In fact, at this time the field of religion and the political concepts of the left were in disagreement, above all when it was a question of religions which constituted a series of rituals associated with mysticism and trances (or 'unconsciousness'). However, it is not hard to understand this disagreement, or antagonism, between a political outlook based on historical materialism that denounced the bourgeois strategies for creating economic and social relations based on 'alienation' of the working classes and on the fetishism of merchandise, and a fetishist religious ideology like that of the Afro-Brazilian cults. It should be noted, however, that this antagonism (between religion an left wing politics) was not entirely insuperable, at least for a few organized Catholic groups that were part of the Ecclesiastical Base Communities (CEB) which became more prevalent from the 1970s onwards.
This movement, strongly influenced by the Theology of Liberation, interpreted the Christian mission as including the need to fight for social and economic justice. The 'option for the poor' chosen by these groups brought them into close contact both with militant organizations that were resisting the military dictatorship and other popular religious groups such as the terreiro communities. In the 1990s, after the redemocratization of the country, the CEBs lost their influence, both within and outside the Catholic church. But in a certain sense they opened the way for the development for the Social and Black People's Ministries.
The Afro-Brazilian religions continued to be seen as relatively irrelevant, as elements of political mobilization or identity, until at least the 1970s. From then on at least three factors determined a change in direction:
The first of these was the internal struggle of religious leaders for visibility, rights and respect. Utilizing the greater degree of social prestige due to their presence in cultural and academic areas, and in the media, these religions (above all Candomblé and Umbanda) began to be seen as legitimate possibilities of mass conversion, not only for black people, but also for people of mixed race, whites, artists, intellectuals and members of the urban middle class, including the cosmopolitan inhabitants of the metropolises in the Southeast of Brazil. Curiously, this tendency to elevate the universal con- With the redemocratization of the country a new stage of the relationship between civil society and government began, with the state and the 2 For an overview of the formation of this see, among others: Barbosa, 1994; Nascimento e Nascimento, 2000; Hanchard, 2001; Silva, 2003; Contins, 2005; Hafbauer, 2006; Alberti e Pereira, 2007; Pereira, 2008; Silva e Pereira, 2009; Pereira, 2013. The third factor was the cultural-artistic movements that emerged, above all in Bahia, led by the ' Afro blocks' that initially proposed a street carnival as an alternative to the file past of the carioca samba schools, and even to Salvador's carnival, characterized as it was by an 'apartheid' of ethnicities and spaces. These blocks, with their references to rhythms, colors, aesthetics and dances, in which the quest for Africa is highly valued as a form of expression and construction of identity, emphasized their cultural connections with the Afro-Baiano religions. They offered a more current (and globalized) version of the carnival blocks (such as afoxés and maracatus) than that of their predecessors, who had also been linked to the terreiros. The Ilê Aiyê block, created in 1974, serves as a benchmark for this movement. Founded by the family of the mãe-de-santo Hilda Jitolu, the block emphasized both its connection to religion (by starting its procession with ceremonial rituals asking for the blessing and protection of the Orishas) and its commitment to black activism. Other blocks that were formed later also emphasized, to a greater of lesser extent. these connections, including Olodum (1979) , Araketu (1980) , Muzenza (1980) and others 3 .
As a consequence of this process, the prestige that Afro-Brazilian culture began to enjoy led to the government creating public policies through its 3 See, among others, Risério,1981; Sansone e Santos, 1997; Guerreiro, 1981; Agier, 2000. heritage entities, and beginning to establish official recognition and protection strategies. These initially took the form of conservation orders for the terreiros as material legacy and, more recently, the inclusion of festas, culinary items, musical styles and dances as the immaterial heritage of black culture in Brazil; the corollary of this process is still underway.
These public policies and social and artistic movements have created an impact in the Afro-Brazilian religious field, above all in the dispute for prestige and visibility between the different traditions and models of rites, also known as the 'nations of Candomblé'. The first of these was to strengthen the recognition of the nations of Jeje-Nagô origin (such as Queto to designate the type of rite they used in their terreiros (called "egbes" 5 ) rather than 'Candomblé', considered to be a term that referred to a 'distorted' model of the cult, as it brought together traditions that were not strictly of devotion to the Yoruba gods (Silva, 1995) . Now a reafricanized pai-de-santo prefers the term 'Ibilê' (cult of the divinities of nature or the earth). In this context the idea of an ' African origin' of the cult prevailed, and coming acquainted with it was considered a form of regaining the 'authenticity' and 'purity' or the ritual, while the need for promoting the 'decatholicizaton' and 'desynchronizaton' of the sacred practice consecrated in the terreiros was emphasized.
Thus, distinctions generated from within the religious field are now being reproduced in the sphere of public policies for reasons that are both strategic and conceptual -at times it is impossible to separate the two.
From the strategic point of view, the traditions that supposedly have not succumbed to Catholicism or 'syncretism' are more effective as a means of government action directed at the identification (and incorporation into Brazilian heritage) of elements that belong to 'civilizing African values' 6 .
The nationwide visibility that leaders and adepts of the terreiros of this tradition, like the Terreiros do Gantois and Ilê Opô Afonjá, among others, have 5 A Yoruba word which designates a family, religious, or territorial community.
6
The expression "civilizing values" has the purpose of attributing an important status to African societies that the terms 'civilization' and 'civilized' have acquired in academic circles and in general. These terms were applied to European societies during the period of social evolutionism in the 19th century, in contrast to the terms that were used to describe non-European societies, such as barbarous, primitive and uncivilized. In my view, the use of this expression to classify societies that were not 'civilized' (in in the commonly used sense) is justified as a method of combating a hierarchy-oriented view of the different models of society. However, its use is not a criticism of the usual classification, and may be revoked as a parameter. acquired, has contributed to the articulation of the required support from society and the implementation of these policies.
From the conceptual point of view, this is a redefinition based on the idea that the terreiros are 'traditional communities' (not that they are not), in the same way as the indigenous communities, which opens up opportunities for receiving support from the government, which, in an officially lay state, could not on principle support groups that were defined exclusively by their religious practices. Not being only defined by these practices, however, these groups have become potential beneficiaries of these policies, without attracting the hostility of religious groups who feel their interests have been damaged, such as the Neopentacostals. Curiously many ideas included in this discourse, in which the term 'religion' tends be substituted for 'culture' (and the corresponding terms: 'terreiro' for 'territory' or 'egbé'; ' Afro-Brazilian' for 'of African origin' etc.), are contrary to other tendencies also found in the religious field, in the Catholicism of Damasceno, 1990 , Valente, 1994 , Borges, 2001 , Pereira, 2001 , Souza Jr, 2001 , Sanchis, 2001 , Bina, 2002 , Burdick, 2004 and Oliveira, 2011 These entities were decisive in the questioning of the place of blacks inside the Church, and its relation to their place in society at large. Inside the Catholic church a reevaluation of the century-old manifestations of 'black Catholicism' occurred, which had in general been marginalized, such as the festas of the black brotherhoods (of Our Lady of the Rosary, among others), the congadas, moçambiques, ternos, etc. These were now seen as expressions of an 'authentic black theology'. It should be remembered that in 1980 the first 'Seminary of Black theology" was held, which substantially brought the church and the black movements closer together. They also turned their attention to the well-known ' Afro-Catholic syncretism' (which associated the gods of African origin with the Catholic saints), not to attack it, but rather to affirm its vitality as the expression of 'a genuine faith of the black people'. In This combined activity, along with the use of a common lexicon by the black movement and incultured Catholicism, forms a semantic field in which it is possible to identify the elements that most frequently combine to create a frame of reference.
The marking of territory is one of them. The lack of access to space (land, dwellings etc.) is denounced as one of the greatest deprivations imposed on rural populations, blacks and Indians. The Earth-without-wrongs Mass 9
In communion, in addition to the bread and wine that represent the body and blood of Christ, the food traditionally offered to the Orishas is placed at the foot of the altar, there is drum beating and the faithful dance, and even the presence of priests from Afro-Brazilian religions. A recent analysis of these liturgies has been conducted by Rosenilton Oliveira (2011). 10 Celebrated by D. Pedro Casaldáglia, Bishop of São Félix do Araguaia, in Goiânia, in 1978, as a tribute to three martyred Jesuit missionaries and to the Indian people themselves (Oliveira, 2011:97) 11 Tribute for the 350th anniversary of Zumbi's death, celebrated on November 29, 1981 in Praça Campos, in Recife, a location of great symbolism as it was there that Zumbi's head, decapitated in Palmares, was displayed. The statue of Zumbis head placed in his honor in Praça Onze, Rio de Janeiro, also assumed iconic significance. The area has traditional ties with black culture.
The statue of the saint, originally an Our Lady of the Conception, was supposedly found in 1717 in the Paraíba River in the state of São Paulo, with the head detached from the body. The parts were stuck together and a rosary was placed around the neck to conceal the severance, so that the image appeared very similar to Our Lady of the Rosary, the saint worshiped by the black population. There are two representations here: Our Lady of the Conception, patron saint of the Portuguese Empire, and Our Lady of the Rosary, patron saint of the oppressed, including the black population. It is as if the head of the saint is the State and her body the People. Since then, and due to the fact that the statue is 'blackened', very probably due to the effect of river water, a part of the Brazilian population has seen the statue as the Black Patron Saint of Brazil 13 . Thus, the idea of a gentle, pacific black mother gradually gave way to images of resistance, likes that of Anastácia, a blue-eyed slave who supposedly resisted the sexual harassment of her owner, thus rejecting the role of being forced into being a mixed-race mother. Her statue only depicts the head of a muzzled woman, as if the strength that allowed her not to submit her body to the sexual abuse of her owner was concentrated in the head.
Curiously, this cult seems to create a similarity with the decapitated head of another hero, Zumbi, indicating as they do the reversal of the treatment of Our Lady of the Appearance's head which was stuck back on. In Anastácia's case, the absence of her body permitted the people to symbolically create one.
In fact, such black bodies, even today, are threatened by their social invisibility. In the afro Masses Anastácia has been invoked as a saint, a new version of the black mother. Her martyrdom has been associated to that of Jesus, for each carries the instruments of their own torture: the crown of thorns in the former case, the muzzle and captive's chain in the latter. Mother and the Quilombola of the Appearance. 13 For further details on this 'blackening' process of the image, see Santos, 2007 14 For further information on the Escrava Anastácia, see, among others, Souza, 2007. 
What is the color of "Brazil's blackest religion"? The Black Evangelical Movement
The discussion of the subject of black cultural identity has always been a thorny one inside the evangelical churches (whether missionary or But the absence of a black movement in the evangelical field does not mean that the problems relating to black identity do not have a place within 15 For a comparison between black Pentecostals in Brazil and the United States, see Contins (1995 Contins ( , 2002 Contins ( , 2003 the context of Pentecostal faith 16 and that initiatives are not taken by black leaders and ministers aimed at its organization.
Indications of these initiatives can be identified, as pointed out by Burdick (2011:189) However, Oliveira's argument is not quantitative, but qualitative, as he argues that the majority of blacks who profess Catholicism do not actually practice it, in contrast to the 'religious Pentecostal blacks' who effectively engage with their churches and behave accordingly. In addition, in terms of the liturgy, singing, ecclesiastical posture and language, it is Pentecostalism that reaches out the most to the black community (Oliveira, 2004:20) . This argument is based on the concept that Pentecostalism, since it first appeared in the United
States, appropriated the 'spirituality' of the Africans, which also led to the development of a different style in its cult, based on effusive religious songs, invigorating experiences of dancing and expressions of joy. The presence of the Holy Spirit supposedly gave black people access to a spiritual rebirth based on their experience in the body. In the same way, the black Pentecostal cult in Brazil expresses a 'more evident Brazilianness', due to the 'more relaxed manner and irreverence of Afro descendent culture" (Oliveira 2004:68) .
However, at this point things become more complicated. If, on the one hand, the use of the body, the musicality (expressed in rhythms like samba, 18 The book, published in 2004, discusses the 2000 IBGE census; however, the data for 2010 reinforces the general trends of 2000. In the following references I will be using information from the 2000 census.
19
The 2010 census presents some transformations in this data which it is not possible to deal with in this article. However, Candomblé continues to be the religion with the most adepts who declare themselves black (21.1%).
blues, soul, rap, negro spirituals, jazz and many others (Oliveira, 2004:69) , and the importance of the ancestral legacy, are 'reminiscences' of an African religiosity that are valorized by the evangelical churches, they also relate to the negative image of Africa that is combated by these churches ( Oliveira, however, does not intend to argue in favor of Neopentecostal religious intolerance which 'demonizes everything that comes from Africa'.
The author even denounces such intolerance as a form of racism within the evangelical movement. And he goes further, doubting that this segment is really that inclusive in relation to black membership. He finds that the participation of blacks in the organization and hierarchies of evangelical institutions is not proportional to the size of this population. The low number of marriages between black evangelicals is also an indication that they have sought partners outside their ethnic group due to the lack of racial awareness, a problem overlooked by these churches. The ideology of 'whitening' also resonates through the pews of the evangelical churches. On this point John Burdick (2002) is more optimistic, affirming that in Pentecostalism, although black consciousness is not expressed in the discourse, it can be found in the daily religious experience. Blacks in this environment tend to rise above being ashamed of their color, improve their self esteem and acquire a greater awareness of the prejudice that exists outside the church as a result of their participation in a religious community where they are seen as equals rather than inferiors. The higher rate of marriages between black women and white men demonstrates that within this context women are less victim to the stereotype that exists outside the church that tends to 'sexualize' them and diminish their chance of finding a partner who is interested in a serious relationship (Burdick, 2002:193) .
At any rate, the paradoxes of the black evangelical movement are directly Alongside this project of denial of Afro religiosity there is also an effort to define the 'contours of Brazilianness'. As Edir Macedo affirmed in 1996, the 'Exu tradition' must be expelled as it has turned Brazil into one 'vast terreiro'.' The problem is to discover how not to throw away the baby with the bathwater...
Some final considerations
Religion, color, cultural identity and political action do not always walk side by side. The 2010 census conducted by the IBGE showed that Catholicism, although it has lost adepts, continues to be the declared religion of the majority of the Brazilian population (64.6%); the evangelicals continue to grow (22%), with the Pentecostal churches showing the greatest growth in this segment. Only a minority (0.3%) declare that they belong to one of the Afro-Brazilian religions. In relation to color, and if we take blacks and people of mixed race together, the evangelical churches have the largest population in proportional terms (57.4%), followed by Candomblé and Umbanda (51.9%) 21 I broached this subject in Silva, 2007 Silva, e 2013 and Catholicism (50.9%). If we take only the black population into account, Candomblé and Umbanda are the 'blackest' religions (21.1%), followed at a distance by the Pentecostal evangelicals (8.5%) and black Catholics (7.5%) In absolute terms the majority of the black and mixed race populations of Brazil officially profess the Catholic faith, which probably explains the strength that the association between the Afro-Brazilian religions and Catholicism still enjoys, and the option of the black Catholic movement to return to this
Christian and Afro-Brazilian identity as a method for conducting their missionary activities and racial politics. itself between these two systems and articulates them as if it were a sort of doorway that permits or prevents the passage from one system to the other.
Of course the aim of Neopentecostalism is to eliminate all the intermediaries of the other systems by promoting the war against evil, which is seen as Jesus' war against the Exus ( a synonym for manifestations of the Devil).
In the recent policies of ethno-racial affirmation that emphasize the right to difference and the struggle for social equality, the work of denouncing the hardships experienced by the black population also takes the form of attacking ideologies that see Brazil and a mixed-race and syncretic country.
Thus there is a convergence towards the Yoruba-based traditions (seen as 'pieces of Africa planted in the heart of Brazil 22 ), which have become the chosen field of political action, both of the black movements interested in the 'recuperation' of the African legacy, and by the State, which wants to promote programs that compensate these populations, such as establishing cultural aspects of black African origin as part of the national legacy. Thus one perceives articulation between the State, the religious movements and politicians (black politicians and their allies) for the 'black' religions, or the ' African Origin' to be seen as a cultural option and not just a personal conversion. A good example was the controversy surrounding the statues of the Orishas installed by the town council of Salvador in the Dique do Tororó as part of the restoration of the area. There was opposition from the evangelicals who argued that a public body could not promote the symbols of a particular religion. In reply, the mayor's office stated that the statues were not a reference to a religion, but to a culture of which the religion was a part: the culture of Bahia, in which the Orishas were consecrated icons (Sansi, 2007) .
These dialogs also result in transformations of the rituals inside the To close, if we reflect on the 'place' of the Afro-Brazilian religions in Neopentecostalism, we see that their religious, or even 'cultural' symbols, are considered a result of demonic activity. In this 'segment' they profess the need to break with the 'tradition' of Brazil as 'a vast terreiro' (Macedo, 1996) or with the 'myth of Candomblé' (Oliveira, 2004) . From the point of view of public policies involving ethnicity, some evangelical leaders affirm that there are more blacks (in absolute terms) in evangelical religions than in the Afro-Brazilian ones. This, in their view, means that these churches would be the best partners for government in their policies for the area. They emphasize 'Pentecostalism as an option for the poor, the blacks and the excluded' (Oliveira, 2004) . 
